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Mini-Miracles: Transformations of Self from Consumption of the Lourdes 
pilgrimage 
 
Abstract 
This paper explores transformations of self through pilgrimage consumption. A three year 
ethnographic study of Lourdes, one of the largest Catholic pilgrimage destinations, reveals 
WKHFRQFHSWRI³PLQL-PLUDFOHV´WRUHIHUWRWKRVHPLUDFOHVWKDWRFFur in and are important to an 
LQGLYLGXDO¶VOLIHEXWDUHXQOLNHO\HYHUto be officially deemed as miracles in the eyes of the 
church. Mini-miracles transform selves and in turn draw pilgrims annually and recurrently to 
consume the Lourdes pilgrimage experience. The findings reveal the existence of three forms 
of subjectively experienced mini-miracles: physical, social and peaceful, each of which act as 
intangible word-of-mouth consumption drivers to the Lourdes pilgrimage. Lourdes, as a 
business institution, should capitalize on the word-of-mouth mini-miracles shared amongst 
consumers as a means of building and maintaining stronger networks and relationships within 
Catholic/ Christian communities at both the national and local level. 
 
Keywords: Sacred Consumption, Transformation, Pilgrimage, Miracles, Ethnography,  
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Mini-Miracles: Transformations of Self from Consumption of the Lourdes 
pilgrimage 
 
Caroline, a nurse in Ireland, was asked to volunteer to care for sick pilgrims in Lourdes 
but with a young family including a toddler going through toilet training she felt this would 
be impossible. ³,FRXOGQRWOHDYHWKDWUHVSRQVLELOLW\WRP\PXPDQGKXVEDQGDQGJRRIIWR
France for DZHHN´TKDWQLJKWKHUFKLOGVOHSWULJKWWKURXJK³DFRPSOHWHO\GU\QLJKW´ZKLFK
VKHEHOLHYHGWREH³DIOXNH´EXWWKHQH[WQLJKWVZHUHWKHVDPHDQGWKDWZDVLW: her child was 
WRLOHWWUDLQHG$V&DUROLQHVKDUHG³EDQJZHQWWKDWH[FXVHVR,EODPHGQRWKaving the 
ILQDQFHV´+RZHYHUDZHHNRUVRODWHUVKHPRYHGVRPHER[HVDQGRXWIHOODQHQYHORSHZLWK
US dollars from a trip she had made a few years previously. She exchanged the money and 
³\RXZLOOQHYHUJXHVVZKDWLWFDOFXODWHG,NLG\RXQRWWRWKHH[Dct penny to the amount I 
QHHGHGWRJRWR/RXUGHV´She then asked her mother to look after her children so that she 
could volunteer in Lourdes. Initially her mum refused, telling Caroline she could not possibly 
OHDYHWKHPDQGJR³IUROLFNLQJ´LQ)UDQFHVRas Caroline put it ± ³WKDWZDVWKDW´+RZHYHU
VRPHWKLQJWUDQVIRUPHGKHUPRWKHU¶VWKLQNLQJDQGWKHQH[WGD\VKHYLVLWHG&DUROLQHDQGWROG
her, ³WKDWZDVXQIDLURIPHLI\RXZDQWWRJRDQGKHOSSHRSOHZKRGHVSHUDWHO\QHHGKHOS
who am I to stop that? Of course, JR´6R&DUROLQHFDPHWR/RXUGHVDQGKDVFRQWLQXHGWR
volunteer IRURYHUWZHQW\\HDUV&DUROLQHOLQNVD³PDMRU´PLUDFOHLQKHUOLIHWR/RXUGHV
after years of alcohol addiction her husband suddenly quit, a transformation that Caroline 
completely attributes to her years of coming to Lourdes and begging Our Lady for the 
addiction to cease (Based on researcher field notes). 
In 1858, in the small and derelict village of Lourdes in France, a series of apparitions seen 
by fourteen year old peasant girl, Bernadette Soubirous, of a lady believed, and authenticated 
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in 1862 by the Catholic Church, to be Mary, the Mother of Jesus Christ, led to the growth of 
one of the biggest Catholic sanctuaries and pilgrimage sites in the world (Fargues, 2011). 
Pilgrimages are an important context to explore transformation because they are defined as 
transformational journeys (Gesler, 1996). The limited marketing and consumer research on 
SLOJULPDJHWHQGVWRIRFXVRQWKH³SODFH-GLUHFWHGPDUNHWSODFH´6FRWWDQG0DFODUHQ
surrounding the pilgrimage site, or the taking of goods away from the pilgrimage site 
(Kedzior, 2013; Moufahim, 2013). In other words, prior research privileges the tangible good 
and many questions remain unanswered about intangible pilgrimage experiences. This paper 
is therefore focused on this research gap and its aims are twofold. The first aim is to better 
understand the key intangible drivers that draw pilgrims annually and recurrently to consume 
the Lourdes pilgrimage experience. The second aim is to understand how these drivers 
encourage a transformation of the self. 
Lourdes is regarded by many as a place of divine intervention where transformations are 
attributed to factors beyond the individual. Respondents regularly share their personal 
Lourdes story which explained what had initially brought them to Lourdes. The opening 
account from Caroline offers one example and, in common with other respondent narratives, 
suggests elements of mystery and magic. Popular understandings of such transformation in 
pilgrimage sites are often associated with miracles, yet since 1858 only 69 recorded miracles 
have been authenticated and aligned with Lourdes. Nonetheless, the findings from this 
ethnographic study reveal that the miracle narrative remains central to the Lourdes 
consumption experience. The key theoretical contribution of this paper is to introduce the 
concept of mini-miracles to refer to those miracles that occur in and are important to an 
LQGLYLGXDO¶VOLIHEXWDUHXQOLNHO\to be officially deemed miracles in the eyes of the church. 
The paper starts with a brief overview of the Lourdes context, which is followed by a 
discussion of academic research in the areas of pilgrimage, transformation and miracles. The 
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findings of an interpretive ethnographic methodology reveal the existence of three forms of 
subjectively experienced mini-miracles: physical, social and peaceful, which act as intangible 
word-of-mouth consumption drivers to the Lourdes pilgrimage. This is important because it 
raises a number of implications for religious marketplaces which need to be branded and 
marketed like other products and services in order to maintain their relevance within 
contemporary culture (Einstein, 2008).   
 
Lourdes: A contextual overview 
Since the apparitions of 1858, the village of Lourdes has grown to become the second 
largest tourist destination in France and the third largest Catholic pilgrimage destination 
)DUJXHV:LWKDZHHN¶VSLOJULPDJHLQ/RXUGHVFRVWing £700-£1000 it may seem 
surprising that this expensive week is consumed recurrently and annually by many pilgrims 
over their lifetimes. However, for the consumers of this experience, the costs are outweighed 
by their need to search for hope and spiritual renewal, and even for a potential miracle. 
/RXUGHVLVD³YDVWUHOLJLRXVFRPSOH[´ (Fargues, 2011, 65) consisting of three large basilicas 
and several chapels, as well as two hospitals, a welcome center, a bookshop, two museums, 
numerous accommodation options and eating places for volunteers, alongside premises for 
approximately 300 Lourdes employees. The secular town surrounding this complex is equally 
expansive, with 208 hotels, 100 restaurants and 220 souvenir shops, providing the equivalent 
of one shop for every 30,000 pilgrims to Lourdes (Fargues, 2011, 65). Consequently, 
Lourdes, which is seen DVD³VSLULWXDOO\EDVHGFRPPXQLW\6%&´*UDQJHU, Conduit, Veale 
and Habel, 2014), has clearly become a restructured consumption scape (Urry, 1995) and a 
³SODFHGLUHFWHGPDUNHWplace´ (Scott and Maclaren, 2013) where consumers can consume both 
the sacred offerings of the Sanctuary and the secular offerings of the Lourdes marketplace. 
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The first miracles of Lourdes occurred in 1858, during the time of the apparitions. As the 
end of the nineteenth century approached, D³PLUDFXORXVPRRG´+DUULVWRRNRYHU
at Lourdes, with more and more people claiming to have been miraculously cured of 
DLOPHQWVFDXVLQJWKHFKXUFKWREHFRPH³QRWDEO\YHU\FRQFHUQHG´)DUJXHVabout 
the claims. Consequently, in 1883 the Sanctuary of Lourdes established Le Bureau de 
Contestations Medicales (The Medical Bureau), an official investigative office that uses 
modern medical diagnosis to check the authenticity of curing and miracle claims. The 
authentication of a miracle at Lourdes is not a quick or easy process, as the Catholic Church 
took from 1989 to 2013 to authenticate the most recent (69th) Lourdes miracle. Yet, despite 
the low QXPEHURIDXWKHQWLFDWHGPLUDFOHV³/RXUGHVLQWKHSRSXODUPLQGPHDQVPLUDFOHV´
(Marnham, 1989, 196). This is partly due to the transformative nature of pilgrimage, as the 
following literature section of the paper explores.  
 
Literature Review: Consuming Pilgrimage, Transformation and Miracles 
The marketization of religion (Twitchell, 2005; Haddorff, 2000, Izberk-Bilgin, 2013; 
McAlexander, Leavenworth Dufault, Martin and Schouten, 2014) has blurred the boundaries 
between the sacred and the profane. PilgrimaJHVLWHVDFURVVWKHZRUOGKDYHEHFRPH³SODFH-
directed markets ± VLWHVRIH[FKDQJHFUHDWHGE\WKHFURZGVGUDZQWRDVDFUHGSODFH«>DQG@
are at least as numerous and certainly as important as those created by marketers or even anti-
PDUNHWSURPRWHUV´6FRWWDnd Maclaren, 2013, 196). Markets surrounding religious sites are 
characterized by a plethora of religious trinkets NQRZQDV³-HVXV-XQN´0F'DQQHOO
3DUNDQG%DNHU7KHVHNLWVFKREMHFWVDUHRIWHQYLHZHGDV³DQDFKURQLVWLFFOLFKpG
derivative, mass±SURGXFHGSRSXOLVWDQGLQSRRUWDVWH´7XUOH\, with research 
attempting to understand these markets by classifying visitors into either pilgrims or tourists 
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according to the extent of their market engagement (e.g., Eade, 1992). This focus on 
consumer goods aligns with other research on religious consumption surrounding religious 
jewelry (Fernandez and Veer, 2005; Rinallo, Scott and Maclaren, 2013) or clothing 
influenced by religious beliefs (Sandikci and Ger, 2010). The experiential nature of 
pilgrimage consumption remains less well understood and this research therefore 
complements the existing research by focusing on subjective pilgrimage experiences.  
The transformatory element of the subjective experience of pilgrims is described in the 
following definition offered by Gesler (1996, 96):  
 
³$SLOJULPDJHHQWDLOVDMRXUQH\IURPRQHSODFHWRDQRWKHUIURPRQHDVSHFWRIRQH¶VOLIHWR
another. As a result of this movement, many people experience pilgrimage as a 
transformation. Religious pilgrimage, in particular, can be viewed as a movement from the 
profane to the sacred, from everyday life to an encounter with the divine, or from local, 
conventional religion to a radiant religion experienced in a far-RIISODFH´ 
 
0F&UDFNHQVXJJHVWVWKDW³WUDQVIRUPDWLRQLVDGLYHUVHDQGFRPSOLFDWHG
SKHQRPHQRQ´. Transformation within the context of the religious pilgrimage is arguably all 
the more complex given the involvement of sacred elements that operate beyond the realm of 
individual agency. In their seminal work, Turner and Turner (1978, 11) suggest that as 
SLOJULPVGUDZFORVHWRWKHSHDNRIWKHLUSLOJULPDJHH[SHULHQFHWKH\UHFHLYHD³SXUHLPSULQWRI
DSDUDGLJPDWLFVWUXFWXUH´ZKLFKSURYLGHV³DPHDVXUHRIFRKHUHQFHGLUHFWLRQDQGPHDQLQJWR
WKHLUDFWLRQ´+RZHYHU7XUQHUDQG7XUQHUODUJHO\ consider pilgrimage transformation 
to occur at a communal level as pilgrimage sites give rise to temporal social anti-structural 
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moments of communitas wherein the prevailing social structure of the time is cast off along 
with considerations of age, gender, and social class. This paper complements this communal 
perspective by prioritizing the subjective experiences of individual pilgrims.  
McCracken (2008) discusses the idea of different ³WUDQVIRUPDWLRQDOURXWLQHV´in relation to 
³WKHVHWRIFRQYHQWLRQVE\ZKLFKDQLQGLYLGXDOLVFKDQJHG« [they] are the processes by 
ZKLFKSHRSOHWDNHRQVRFLDO³VKDSHVRIDGLIIHUHQWNLQG´´[[LL0F&UDFNHQ
identifies four routines: the traditional, which refers to the processes of rites of passage, 
status, meaning the processes through which people will augment their social standing, 
modernist, relating to processes which aid people to become more mobile both in private and 
public spaces, and postmodernist processes, which offer multiplicity and fluidity to 
individuals. McCracken (ibid[[LLYLHZVWKHVHURXWLQHVDVEHLQJ³DGGLWLYH´as one routine 
GRHVQRW³VXSSODQW´DQRWKHU&RQVHTXHQWO\DOOWUDQVIRUPDWLRQVEHJLQ in the traditional way 
and slowly grow, evolve and transform into something more. The routine most relevant to, 
and evident in, this study is the traditional routine. This is especially so given that this study 
is investigating a branch of the Catholic Church, an institution often critiqued for its 
maintenance of 2000 year-old dogmas, and its refusal to conform to 21st century societal 
QRUPVWKXVSRVVHVVLQJDWUDGLWLRQDO³SDVVLRQIRUVWDVLVDQGFRQWLQXLW\´0F&UDFNHQ
53). McCracken (2008) also indicates the importance of ritual and myth to traditional 
transformatory routines.  
As previously mentioned, many visit Lourdes annually and recurrently over their lifetime, 
with the pilgrimage becoming a consumption ritual (Rook, 1994). In particular, pilgrimages 
have an DOLJQPHQWZLWK³ULWXDOVRIDIIOLFWLRQ´7XUQHUDQG7XUQHUa term which 
refers to rituals that are performed as a means of eliminating ailments, dark forces, bad luck 
and even death, and which generates WKHLGHDRI³WKHHFRQRP\RIVDOYDWLRQ´0F'DQQHOO
1995, 140). An economy of salvation involves the exchange of goods, gifts and donations at 
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VKULQHVFKDSHOVDQGRWKHUUHOLJLRXVVLWHVDVDPHDQVRIHVWDEOLVKLQJ³DVHULHVRIREOLJDWLRQV
EHWZHHQWKRVHRQHDUWKDQGWKRVHLQ+HDYHQ´0F'DQQHOO&RQVHTXHQWO\IRU
many consumers the Lourdes pilgrimage is a payment for divine intervention to ease their 
earthly woes.  
0\WKVDUHGHILQHGDV³WUDGLWLRQDOVWRULHVRIWHQFRQFHUQLQJWKHHDUO\KLVWRU\RIDSHRSOHRU
explaining some natural or social phenomenon, and typically involving supernatural beings or 
HYHQWV´&ROOLQV(QJOLVK'ictionary, 1982, 745). This focus on supernatural causes aligns 
with the objective definition of a miracle which states WKDWLWLV³EH\RQGWKHDELOLW\RIQDWXUH
WRSURGXFH´/DUPHU6LPLODUO\&6/HZLVGHILQHGa PLUDFOHDV³DQLQWHUIHUHQFH
with 1DWXUHE\VXSHUQDWXUDOSRZHU´/HZLVDOLJQLQJZLWKWKH&DWKROLF
perception of a PLUDFOHDVEHLQJD³VLJQIURP*RG´0DUQKDP)RU/HZLV, 
KRZHYHUDPLUDFOHGRHVQRW³EUHDNWKHODZVRI1DWXUH´EXWUDWKHUPLUDFOHV 
are art forms, plot twists or LQWHUIHUHQFHVZKLFK³IHHGQHZHYHQWV´LQWRWKH
natural order. Consequently, in interrupting the natural course of events miracles assert more 
³XQLW\DQGVHOI-FRQVLVWHQF\RIWRWDOUHDOLW\´/HZLVEHFRPLQJ³VKRUWFXWV´
(1947/ 2012, 221) enabling the transformation of events or of the self. Lewis (1947/ 2012) 
defines miracles to be microcosmic variations of the Grand Miracles performed by Jesus 
Christ. Within the context of Lourdes this would apply to events that have been officially 
authenticated by the Catholic Church, including the apparitions of 1858 and the 69 recorded 
miracles relating to the curing of pilgrims since then. Consequently the miracles and magic of 
Lourdes are regarded as true gifts from divinity. 
The subjective use of the term miracle places a greater HPSKDVLVRQWKHREVHUYHU¶VUHDFWLRQ
to the event in terms of the personal impact it has on his/her life than on the event itself 
(Larmer, 1988). The present study focuses on subjective and emic understandings of miracles 
as defined by its respondents rather than those understandings that are officially approved. In 
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particular, the focus on the subjective understanding of miracles in the transformation process 
extends previous work on transformational routines. This is done by introducing the concept 
of the mini-miracle to refer to those miracles that occur in and are important to an 
LQGLYLGXDO¶VOLIHEXWDUHXQOLNHO\HYHU to be officially deemed as miracles in the eyes of the 
church. Specifically, these are transformations that offer social, physical and peace of mind 
benefits to the individual. The telling and retelling of such myths entrench them into 
³FRJQLWLRQDQGFXOWXUH´WUDQVIRUPLQJWKHP\WKLQWRD³SHUPDQHQWZD\RI WKLQNLQJ´
(McCracken, 2008, 42) so that WKH\EHFRPH³VWRULHVVWDPSHGODUJHZLWKVRFLDODSSURYDO´
(Burridge, 1960, 250). Previous work suggests that an analysis of stories surrounding place 
experiences can reveal how destination myths are interpreted (Hsu, Dehuang and Woodside, 
2009), as is the case in this study where findings reveal the narrative of miracle has become 
synonymous with the Lourdes pilgrimage site.  
 
Methodology 
Following the lead of previous consumer research (Arnould and Price, 1993; Belk, 
Wallendorf and Sherry, 1989; Celsi, Rose and Leigh, 1993; Peneloza, 1994; Peneloza, 
Thompson, Schouten, Sampath, Meamber, 1998; Schembri, 2009; Schouten and 
McAlexander, 1995; Scott and Maclaren, 2013) and pilgrimage scholars (Morinis, 1992; 
Reader and Walter, 1993; Turner and Turner, 1978), the present study adopted an interpretive 
ethnographic methodology. The three-\HDUHWKQRJUDSK\XWLOL]HGD³GLYHUVLILHGWRRONLW´
(Sherry, 1998, 4) by including the methods of participant observation and in-depth 
interviewing, ³SULYLOHJLQJ´ERWKZKDWFRQVXPHUV³VD\´DQG³GR´3HQHOR]D et al., 1998, 352). 
The researcher participated in over eight weeks¶ immersion at Lourdes during the high season 
(spring/ summer) alongside numerous days at subsidiary shrines throughout the UK and 
Europe. As a means of fully engaging with and understanding the Lourdes consumption 
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narrative, the fieldwork took various formats. Visits were organized independently through a 
volunteering program and as a week-long pilgrimage with an organized group from Scotland, 
enabling the researcher to undertake multiple roles (Hamilton, Dunnett and Downey, 2012) as 
volunteer, pilgrim and researcher. The data collected on site amounted to 200 pages of 
collated field-notes and approximately 3000 videos and photographs. 
The research was an iterative process with an ongoing analysis shaping the back-and-forth 
movement between participant observation and interviewing (Spiggle, 1994). The researcher 
completed three visits comprising five weeks of fieldwork at Lourdes prior to conducting the 
in-depth interviews. The connections made during these visits proved useful for recruiting 
interviewees in line with a purposeful sampling strategy (Lincoln and Guba, 1985). Other 
interviewees were recruited with the help of two employees within the local Archdiocese 
(Catholic community) who acted as gatekeepers. In total, twenty-three respondents 
participated in semi-structured interviews lasting between 30 minutes and four hours, with an 
average duration of 2.5 hours and producing over 1000 pages of transcription.  
The sample included males and females ranging in age from 17 to 93 (table 1). All the 
respondents were native to fluent English speakers. Twenty-one of the respondents were 
practicing Catholics and it is these respondents who are the focus of this paper. The majority 
of the respondents were recurrent consumers of Lourdes (e.g., Patricia, who first volunteered 
at Lourdes in 1949 and at the time of interview, aged 93, continues to volunteer annually), 
while those who had only visited once expressed the intention to return. Some interviews 
were conducted individually, and others were undertaken in groups or in couples. Group 
interviews were conducted with family members or close friends who had consumed Lourdes 
together as a means of building a deeper and more holistic understanding of group dynamics. 
In order to trace the Lourdes consumption narrative more fully, respondents were either 
interviewed multiple times or prompted to provide informal updates. For example, the two 
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first-time consumers of Lourdes (Danielle and Frances) were interviewed ahead of, and then 
following, their experiences. Both the field notes drawn from the fieldwork in Lourdes and 
the literature were used to identify the interview themes. The interviews each began with 
questions related to WKHLQWHUYLHZHHV¶religious background and the pilgrimages they had 
undertaken. The main discussion then centered on their experiences at Lourdes with 
questions focusing on the following themes: motivations for pilgrimage to Lourdes, meanings 
of Lourdes, memories associated with Lourdes, rituals at Lourdes (religious services, evening 
processions, prayer, etc.) and places at Lourdes including within the Sanctuary, the 
surrounding marketplace and the relationship between these Sacred and secular sites. The 
iterative nature of the research meant that an analysis of the initial interviews uncovered 
several additional informant-generated themes, including family and miracles, which were 
consequently added to the interview schedule for further probing.  
 
TABLE 1 HERE 
 
In following a hermeneutic approach to the interpretation of data, the goal was to achieve 
³DQXQGHUVWDQGLQJIUHHRIFRQWUDGLFWLRQV´$UQROGDQG)LVFKHU7KURXJKLWHUDWLYH
analysis (Spiggle, 1994), patterns were identified within and across informants and within 
and across data sets until a coherent understanding was built. At this stage, the researcher 
undertook one final week of fieldwork in Lourdes to ensure that the interpretation was valid 
and that thematic saturation had been reached (Brewer, 1998, Wallendorf and Belk, 1989). At 
that point the decision was made that no further interviews or fieldwork were required. 
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Findings: The Narrative of the Mini-Miracle 
The data from this study is littered with narratives and field notes resonating with the 
Lewisian (1947/2012) Grand and objective miracle versus the subjectively experienced 
³PLQL-PLUDFOH´ZLWKUHVSRQGHQWVFRQWLQXRXVO\GLIIHUHQWLDWLQJEHWZHHQWKH³VWHUHRW\SLFDO
PLUDFOH´0LULDPDQGWKH³ZHHVPDOOPLUDFOH´3DWULFLD or, in other words, ³D
PLUDFOHYHUVXVDµ0LUDFOH¶´0DULD+RZHYHU in contrast to the Lewisian perspective, the 
respondents have little experience of objective extraordinary miracles (Larmer, 1998); rather, 
they experience miracles of a more miniature, intimate and personal nature. Although these 
are inconsequential to the Catholic Church or even to wider society, they are important to the 
individual and a large driver of the Lourdes consumption experience. Garry and Lilly express 
this sentiment: 
³$PLUDFOHGRHVQ¶WDOZD\VKDYHWREHVRPHWKLQJWKDW\RXZRXOGDVVRFLDWHZLWKWKHNLQGRI
WUDGLWLRQDOµ\RX¶UHEOLQGDQGWKHQ\RXFDQVHH¶Lt is wee [small] mini ones that you see every 
GD\´*DUry, 26). 
 
³,WKLQNSHRSOHKDYHYHU\GLIIHUHQWSHUVSHFWLYHVRIPLUDFOHV6RPHSHRSOHH[SHFWWRJRWR
WKHEDWKVZLWKDEURNHQOHJDQGFRPHRXWZDONLQJ,WKLQNSHRSOHH[SHFWWKDWEXW,GRQ¶W
expect that. I think a lot of the time miracles would be for me realistic ± I know miracles 
DUHQ¶WPHDQWWREHUHDOLVWLF± but for instance my uncle had no faith at all, never went to Mass 
[Church] for 10 years. He then went to Lourdes and came back as a devout Catholic, it 
FKDQJHGKLP,WKLQN*RGDQG/RXUGHVGLGWKDWWRKLP´/LOO\ 
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In this paper, the concept of mini-miracles refers to the small and relatively realistic 
miracles associated with Lourdes. Consequently a mini-PLUDFOHLVGHILQHGDV³D
transformation of the individual that brings positive benefits and is attributed to sacred 
IRUFHVEH\RQGLQGLYLGXDOFRQWURO´8QOLNHSUHYLRXVPLUDFOHWKHRU\ZKLFKKLJKOLJKWVWKH
extraordinary power and rare occurrence of miracles, these mini-miracles are less 
extraordinary (although they are, of course, still crucial to the life of the individual who 
experiences them) and more frequently experienced. Mini-miracles encountered through 
Lourdes consumption do not always involve an instantaneous transformation but rather, may 
stem from a series of individual experiences, as the opening narrative concerning Caroline 
and the sequence of events which firstly led her to Lourdes reveals. Continued revisits and 
consumption of the site has eventually led to her major, life-transforming miracle. Many of 
those encountered over the three year ethnography were keen to share their own examples of 
mini-miraculous events, thus the miraculous narratives become further entrenched in the 
wider, Grand Lourdes narrative. However, rather than at a church or community level 
(Turner and Turner, 1978), these mini-miracles become entrenched at a more personal level. 
Analysis of these mini-miraculous narratives helps in uncovering thematic similarities and 
emic understanding reveals the discussion of mini-miracles in three distinct ways: physical, 
social and peaceful. 
 
Physical Mini-Miracles 
Building on the definition of mini-miracles, physical mini-miracles are defined as a 
transformation of the self that brings positive physical benefits through a restoration of health 
that is attributed to sacred forces beyond individual control. Such physical miracles often 
stem from the experience of Lourdes in its entirety; however for many, the ritualistic 
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experience of the Baths is felt to be transformatory. The baths are a sacred ritual at Lourdes, 
whereby individuals are bathed in Lourdes water and prayed over as a means of asking for 
divine intervention with afflictions:  
 
³$ODG\IURP3DULVVKHKDGDGDXJKWHUZKRQHYHUVSRNHDQGKDGWULHGDOONLQGVRIWKLQJV
she had heard about Lourdes and came down. And she and her daughter went to the baths and 
prayed, etc., anGRQWKHZD\EDFNLQWKHFDUWKHGDXJKWHUVDLG³PDPD«´- she began speaking 
± now she has to get help and she is making progress. But for them it was this visit, they had 
got all the medical help beforehand, they were rich people and they had tried everything but 
then they came down here. Now these kinds of things will never go down, and the healings 
that we see in people they will never go down [never be authenticated by the Medical Bureau 
of Lourdes] ± but I would call those miracles.´)U%UHQGDQ 
 
The preceding interview extract aligns more closely with the objective Lewisian 
(1947/2012) perspective on microcosmic miracles because of the extraordinary nature of the 
cure. However, as noted by Fr. Brendan, this would remain a subjective miracle in the eyes of 
the Catholic Church and wider society. Examples of such extraordinary physical cures are 
more the exception than the norm in this study, and consequently the remainder of the 
findings discussion will center on less extraordinary mini-miracles which are more clearly 
linked to subjective understanding. For example, many respondents such as Garry spoke of 
miniature physical miracles occurring at Lourdes, with many witnessing the temporal giving 
of life: 
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³2QFHZHWRRNDVLFNOLWWOHJLUOWR/RXUGHV, and she was brilliant in Lourdes, she was 
walking about and talking and all that and literally the day she went home from Lourdes she 
QHYHUZDONHGRUVSRNHDJDLQ+HUPXPDOZD\VVD\VWKDWVKHWKLQNVLW¶VEHFDXVHVKHZDVLQ
Lourdes and she had so much energy coming from all the people who were working with her 
that it kept her going, and then as soon as she went home she just ± that was her ± she just 
went on a real downward spiral and she died a couple of weeks later.´*DUU\ 
 
The above vignette aligns with the belief many respondents express that the transformative 
nature of the Lourdes consumption experience often aids sick consumers to return home and 
face dying. Although it is impossible to know exactly how the experience transformed the life 
of the little girl discussed by Garry, he believes with certainty that in Lourdes, the place, the 
people, and the experience in its entirety granted the girl a temporal reprieve from her illness, 
transforming her to wellness again, however briefly. Equally, his retelling of her story 
illustrates a transformation in him, as working with terminally ill children is an opportunity 
³WREHSDUWRIWKDWNLG¶VOLIHIRUNLGVZKRDUHRQO\KHUHIRUVXFKDVKRUWSHULRGRItime and 
that gives you all kinds of lasting memories´ (Garry, 25). It is therefore clear that the 
opportunity to imprint, even if only briefly, upon a child and their family is transformational 
for Garry, imprinting permanently on his own life. This brings to the fore an interesting 
finding shared by many respondents of this study relating to the secondary consumption of 
the mini-miracle, whereby consumers do not have to experience the mini-miracle themselves 
but can instead consume the narrative of the mini-miracle in a secondary way through others¶ 
experiences at Lourdes.  
It is interesting to note that none of the respondents attempt to explain how Lourdes 
facilitates such physical transformations. Often respondents mention the nebulous 
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³VRPHWKLQJ´SRLQWLQJWRZDUGVVRPHWKLQJLQH[SOLFDEOHVRPHWKLQJ'HLVWLF, which is bringing 
the miracle to pilgrims, again resonating with the Lewisian (1947/ 2012) perception of a 
supernatural alignment with miracles. Consumer agency is often understood as an 
inGLYLGXDO¶VDELOLW\WRDFWLQWKHLURZQEHVWLQWHUHVWV,QWKHH[DPSOHVRIIHUHGLQWKLVVHFWLRQ
any form of earthly intervention would have little impact on the physical outcome. By 
deciding to make the pilgrimage to Lourdes these consumers put their trust in a higher being 
to act in their interests. The following sections discuss the emic themes of social and peaceful 
mini-miracles, both of which relate to the emotional and holistic transformation of the self.    
  
Social Mini-Miracles 
Building on the definition of mini-miracles, social mini-miracles are defined as a 
transformation of the self that facilitates a more confident and holistic sense of self for the 
individual within social settings, and they are attributed to sacred forces which lie beyond 
individual control. Indications of social mini-miracles are apparent from discussions with 
brothers Garry and Jacob (25, 27) during which Garry shares how his brother Jacob had 
XQGHUJRQHVRPHWKLQJRIDQ³HYROYLQJVHQVHRILGHQWLW\´7LZVDNXODQG+DFNOH\2012, 491) 
which Garry believes VWHPPHGIURP-DFRE¶VLQLWLDO/RXUGHVH[SHULHQFH*DUU\VKDUHs that 
-DFREKDGDOZD\VEHHQ³TXLHWDQGVK\DQGGLGQ¶WVSHDNPXFK´EXWWKDWKH³QRWLFHGKLP
JHWWLQJPRUHDQGPRUHFRQILGHQWHYHU\WLPHKHUHWXUQHGIURP/RXUGHV´DQd also that he was 
shocked when on travelling WR/RXUGHVZLWK-DFRERQH\HDUKHZLWQHVVHGKLP³standing on 
tables, up playing guitar and singing to all the kids we volunteered with, but also with like the 
other fifty, sixty people who are just there in the café. (Garry looks at Jacob and asks) Is that 
a miracle - ,GRQ¶WNQRZ"$VRFLDOPLUDFOHSHUKDSV"´*DUU\7KHFRQILGHQFHJDLQHG
through his consumption of the Lourdes pilgrimage experience was therefore seen to have 
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permanently transformed Jacob into a more outgoing, confident individual. Similar 
transformative miracles were experienced by many young consumers of the Lourdes 
experience:  
 
³:KHQ,ILUVWZHQWWR/RXUGHVDIHZ\HDUVDJR,ZDVUHDOO\TXLWHVK\,GLGQ¶WUHDOO\
integrate well with new peRSOH,¶YHDOZD\VIHOWUHDOO\UHDOO\DZNZDUGDQG,EHFDPHNLQGRI
LQWURYHUWHGDELW,GLGQ¶WUHDOO\OLNHWRSXWP\VHOIRXWWKHUHZKHUHDVP\ZKROHDSSURDFKWR
that now is if I feel kind of awkward in a social situation, I just fling myself in, because if 
\RX¶UHIHHOLQJDZNZDUG\RX¶OOILQGPRVWIRONDUHDOVRIHHOLQJWKHVDPH\RXNQRZZKDW,
PHDQ"7KDWZDVRQHRIWKHWKLQJV,UHDOO\OLNHGDERXWWKH/RXUGHV\RXWKJURXSLW¶VNLQGRI
KHOSHGPHFRPHRXWRIP\VKHOODELWPRUH´0DWWKHZ 
 
³3HRSOHDOZD\VVDLG³RK/RXUGHVFKDQJHV\RXLWPDNHV\RXUHDOO\KDSS\LWPDNHV\RXD
JRRGSHUVRQ´- but I did not quite agree. I thought that Lourdes does not change you, the 
experience of Lourdes and the work that you do and the people that you meet, that does not 
change you but it makes you like the person that you should be, and for a long time I had 
IRUJRWWHQWKDWIHHOLQJWKDW,KDGLQ/RXUGHV«,KDGEHHQYHU\EDGO\EXOOLHGDWVFKRROVR,ZDV
very, very low, I felt that I really had to almost quieten down my personality. I think if you 
were to ask people from school that knew me they would say that I was very quiet, that I was 
quite subdued but in a way that was because I thought, well I know that I am quite chatty, I 
know that I am quite loud and happy but I cannot afford to show people that because I keep 
getting it thrown back at me so I sort of had it there, I did not ever lose that but I was not able 
to use that part of myself. So, honestly Lourdes did not transform me, I did not come back 
like a new girl, but I came EDFNNQRZLQJZKDW,ZDQWHGDQGNQRZLQJKRZ,FRXOGIHHO«LW
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gave me the opportunity to use that quietened side of me, I was like, this is brilliant, I can do 
this, I can talk to people, I can make these jokes and things like that, that I could never really 
GREHIRUH´'DQLHOOH 
 
The shared consumption experience with fellow youths at Lourdes have therefore enabled 
a confidence transformation for Matthew, and the release of a hidden side to Danielle that had 
been suppressed because of years of bullying at school. However, the confidence building 
shared by many youth respondents does not indicate a complete transformation of the 
LQWHUQDO³DXWKHQWLFVHOI´%HONEXWUDWKHUSRLQWVWRDUHOHDVHRI³KLGGHQ´RU
³XQNQRZQ´LGHQWLWLHVUHVXOWLQJLQDPRUHKROLVWLF³FRKHUHQW´VHQVHRIVHOI$KXYLD,W
is unsurprising that a powerful experience such as those which many have at Lourdes would 
have such a transformative effect on young people, as they are at crucial and liminal points in 
their lives. Although from a Lewisian perspective, such transformation would eventually 
have taken place in their everyday lives and trajectories (since miracles are merely short-cuts 
which accelerate the Natural order (Lewis, 1947/2012)), the adolescent informants in this 
research clearly attribute the Lourdes pilgrimage experience and their consumption of it as 
the catalytic factor bringing about their transformed sense of self. McCracken (2008) 
discusses traditional transformational routines as linked to rites of passage, and in consuming 
the Lourdes pilgrimage experience, social mini-miracles facilitate the transformation of the 
adolescent self. Accordingly this transformation becomes entrenched in their own personal 
Lourdes narrative that they share over and over again with those whom they meet, thereby 
encouraging future pilgrims, especially other youths, to consume Lourdes too. Therefore, 
unlike previous consumer research which has found transformations to be gradual and 
temporal (Schouten and McAlexander, 1995), the experience of the Lourdes pilgrimage acts 
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DVD³VKRUW-FXW´/HZLVHQDEOLQJDPRUHUDSLGDQGSHUPDQHQWIRUPRI
transformation to occur.  
 
Peaceful Mini-Miracles 
Building on the definition of mini-miracles, peaceful mini-miracles are defined as a 
transformation of the self that facilitates the greater peace of mind and the greater ability to 
cope with difficult circumstances that are attributed to sacred forces beyond individual 
control. Many respondents share the belief that the Lourdes consumption experience enables 
WKHPWR³ILQGSHDFH´0LULDPIRUH[DPSOH&KULVWLQHVXJJHVWs that³ODVW\HDUDIWHU
speaking to Father Hammond at Lourdes my worries were able to, maybe not evaporate, but 
WROHDYHPH7KDWZDVDPDMRUPLUDFOHLQP\OLIH´6U$QQHUHIHUs to such relief from 
prior DQ[LHW\DV³WKHPLUDFOHRIDQLQWHUQDOJUDFH´ZKLFKVKHFRQWUDVWs ZLWK³WKHH[WHUQDO
PLUDFOH´ZKLFKLVPRUHYLVLEOHWRRWKHUV³XQOLNHWKHHxternal miracle which is always of its 
nature very dramatic, I think the internal ones can be undramatic but almost more powerful 
EHFDXVH\RXUPLQGLVDKDUGHUQXWWRFUDFNUHDOO\WKDQ\RXUERG\YHU\RIWHQ´6U$QQH
continues by offering the following example:  
 
³0\PXPKDGH[SHULHQFHGVRPHWKLQJEHFDXVHVKHZHQWZKHQVKHZDVDERXWDQGP\
mum is profoundly deaf and she started to go deaf when she was 14-16 and it was affecting 
her schooling and stuff and her hearing obviously.  Anyway by the time she was 20 she was 
really very, very deaf and she was really cut up [upset] about it and in those days you had 
hearing aids, massive boxes hanging around your neck and stuff, and she hated it so much 
and went to Lourdes.  She was working in the baths, and her friends immersed her fully into 
the bath, like totally plunged the whole of her in, and after that experience she had in Lourdes 
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she no longer felt bad about it, she never got her hearing back - she is deaf to this very day 
and without her two hearing aids she hears absolutely nothing. But it never was an issue for 
KHUWKHQVKHKDGWRWDODFFHSWDQFHRILW´6U$QQH 
 
From an objective perspective it may be argued that this example has no miraculous 
quality, as the underlying medical condition is unchanged. However, from the subjective 
perspective of the respondent, an important transformation occurs at Lourdes that leads Sr. 
$QQH¶VPRWKHU to accept her hearing impairment. Lisa makes a similar point about how 
Lourdes can help people deal with difficult situations. In the extract below she discusses how 
a father in her pilgrimage group learns WRDFFHSWKLVGDXJKWHU¶VGLDJQRVLVRIFDQFHUZKLOe he 
was in Lourdes:  
  
³,KDYHQ¶WZLWQHVVHGDSK\VLFDOPLUDFOH%XWSHDFHRIPLQGOLNHZKHQ,ZDVVD\LQJDERXW
that wee girl Stacey; KHUGDGZDVMXVWDEVROXWHO\GLVWUDXJKWDQGKHFRXOGQ¶WXQGHUVWDQGZK\
this was happening to his wee [small] JLUO%XWE\WKHHQGRIWKDWZHHNKHZDVMXVWOLNH³*RG
ZRXOGQ¶WKDYHJLYHQPHWKLVFURVVLI,FRXOGQ¶WFDUU\LWDQG\HV, you know VKH¶VJRWWKLV, but 
VKH¶VVWLOOP\EDE\´+HZDVDQHPRWLRQDOZUHFNWKHZKROHZHHNEXWZDWFKLQJKLPJR
through that I feel like that's a wee [small] miracle in itself because without that he might still 
be really angry but he learned to let that go. I wouOGQ¶WVD\,KDYHH[SHULHQFHGDSK\VLFDO
PLUDFOHEHFDXVH,GHILQLWHO\KDYHQ¶WEXW,WKLQNDORWRISHRSOHDFKLHYHSHDFHRIPLQGZLWK
ZKDWWKHLUORWLVLQOLIH´/LVD 
 
The interview extracts reproduced above illustrate the transformative emotional reversals 
which occur at Lourdes: from anger, pain, upset to peacefulness, acceptance and hope. This 
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enables consumers to better accept their lot in life, and correlates with the belief from 
/RFKUDQWKDW³/RXUGHVVSHDNVRIWKHKHDOLQJRIWKHKHDUWPRUHWKDQRIWKHERG\´
Respondent Peter, a doctor with many years of experience as medical director for a Scottish 
pilgrimage group to Lourdes, shares such belief in the predominance in an intimate, inner 
healing. He has ZLWQHVVHG³VRPH, but not many, pK\VLFDOPLUDFOHV´and instead emphasizes a 
³JOREDOLPSUHVVLRQRISHRSOHFRPLQJEDFNEHWWHUDVDFRQVHTXHQFHRIWKHH[SHULHQFH´3HWHU
66). Consequently, in contrast to the work of tourism scholars Ross and Iso-Ahola (1991) 
who find vacation experiences to be aligned with a yearning for escapism, Lourdes 
consumers seek help, not escape, from their everyday lives, problems and afflictions. 
Equally, in contrast to the work of Choi and Megehee (2014) in which a physical, external 
transformation is evident, the peaceful mini-miracle involves an emotional internal 
transformation, changing consumers of the Lourdes pilgrimage experience for the long-term 
and for the better in their everyday lives.  
 
Discussion 
Pilgrimage remains central to many religions but research to date has failed to fully 
investigate the consumption of pilgrimage sites (Scott and Maclaran, 2013, 196), with 
0RXIDKLPUHFHQWO\FDOOLQJIRUUHVHDUFKWKDWJHQHUDWHVD³EHWWHUXQGHUVWDQGLQJRI
UHOLJLRXVPDUNHWV´7Ke present paper responds to this gap and aims to better understand the 
key intangible drivers that draw pilgrims annually and recurrently to consume the Lourdes 
pilgrimage experience, and to understand how these drivers encourage a transformation of the 
self. In reaching this aim, the core theoretical contribution is the introduction of the concept 
of mini-miracles which extends theoretical understanding of miracles beyond the general 
definition which covers those which are extraordinary and objective. This reveals an 
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intangible consumption driver that leads to a transformation of the self within the religious 
marketplace. This focus also complements much of the existing pilgrimage theory which 
tends to privilege communal, as opposed to individual, transformation. The research 
published to date discusses transformation from a social or group conformity perspective, 
taking the view that consumers wish society or a group to view them in a particular way and 
that consumption helps them to achieve this status (Schouten and McAlexander, 1995; Choi 
and MegeheeDOLJQLQJZLWK0F&UDFNHQµVVWDWXVWUDQVIRUPDWRU\URXWLQH,Q
contrast, this study offers a case where transformation is not status-led but is, in fact, for the 
VHOI7KLVH[WHQGV*UDQJHUHWDO¶VZRUNE\ILnding Spiritually Based Communities 
(SBC) to be more complex than mere philanthropy and communal ideals, having room also 
for both the welfare of others and of the self.  
Consumer research discussions often cite the consumption of tangible goods and products 
such as clothing as a means of self-transformation (Tiwsakul and Hackley, 2012; Choi and 
Megehee, 2014). Goods and products become extensions and identity builders of the self 
(Belk, 1988), with self-transformation predominantly viewed as being facilitated by the 
marketplace. This emphasis on tangible goods is equally evident within research on the 
religious marketplace (McDannell, 1995, Kedzior, 2013, Moufahim, 2013, Rinallo et al., 
2013, Turley, 2013). At Lourdes, however, such transformation is facilitated neither by the 
marketplace nor the FRQVXPHUEXWUDWKHUE\WKHQHEXORXVO\XQNQRZQ³VRPHWKLQJ´. This is 
the unique selling point (USP) of Lourdes. The miracle narrative is core to this USP because 
as noted earlier, miracles are often understood within the religion context as events that are 
EH\RQGH[SODQDWLRQDQGWKDWZRXOGQRWKDYHRFFXUUHGZLWKRXW³WKHLQWHQWLRQDODFWLYLW\RID
VXSHUQDWXUDOEHLQJ´%DVLQJHU)RUthe respondents here, the inexplicable nature of 
Lourdes is epitomized by the occurrence of subjectively experienced mini-miracles: instances 
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of transformations of individuals that bring positive benefits and are attributed to sacred 
forces beyond individual control. 
The concept of mini-miracles resonates with Kniazeva and BHON¶VZRUNRQ
FRQVXPSWLRQDQGP\WKV7KH\IRXQG³PLFUR-P\WKV´to exist, in contrast to an overarching 
³PRQR-P\WK´discovering that FRQVXPHUV³FR-DXWKRUWKHP\WKV´WRFUHDWHDEUDQGSDFNDJLQJ
DOLJQLQJZLWKWKHLU³RZQLQGLYLGXDOREMHFWLYHVDQGGHVLUHV´$VLPLODUSDUDOOHOLV
IRXQGKHUHDVWKH³PRQR-P\WK´RIWKH*UDQGREMHFWLYHPLUDFOHVRI/RXUGHVDUH
³UHFRQVWUXFWHG´DQG³UHLQWHUSUHWHG´E\SLOJULPDJHFRQVXPHUV, resulting in a 
widespread belief in, and experiencing of, mini-miracles. Thus, the Lourdes miracle narrative 
evolves to incorporate both the Grand objective miracles of the apparitions and cures, and the 
subjective mini-miracles experienced by consumers, either themselves or through others.   
Mini-miracles transform the self in three ways: physical, social and peaceful. Physical 
transformations align most closely with the traditional Grand and objective definitions of 
miracles (Lewis 1947/2012, Larmer, 1988), and involve visible physical benefits such as the 
restoration of health. The introduction of social and peaceful mini-miracles as a route to 
transformation extends the existing literature by exploring subjective understandings of 
miracles. Social transformation facilitates a more confident and holistic sense of self within 
social settings. Peaceful transformation facilitates a greater peace of mind and a greater 
ability to cope with difficult circumstances. Each of these forms of mini-miracle is attributed 
to sacred forces beyond individual control. This makes an interesting point of comparison 
with previous studies in relation to the agency of the consumer throughout the process of 
transformation. Studies so far on transformation represent the consumer as an active player or 
even the initiator of the transformation proFHVV)RUH[DPSOH$KXYLD¶VUHVHDUFK
suggests that the consumption of loved objects can facilitate transformation towards an ideal 
self, ZLWKRQHH[DPSOHUHODWLQJWRWKH³VHOI-WUDQVIRUPDWLYHSRZHURIFORWKLQJ´. In this case, 
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the consumer can clearly articulate how the transformation occurs (i.e., through particular 
clothing choices). In contrast, the transformation of the self that occurs through the 
consumption of Lourdes goes beyond the individual and is something that cannot be so 
clearly or easily explained. In fact, none of the respondents attempt to rationalize the mini-
miracles they encounter; they simply accept them as welcome events which are central to 
their transformation of self. Thus, while the consumer of Lourdes is not entirely devoid of 
agency (they have, after all, made the meaningful choice to undertake the pilgrimage), the 
mini-miracles are believed to be outside their control.  
 
Managerial Implications 
The findings emerging from this three-year ethnographic study reveal a change in the 
ways in which pilgrims consume the Lourdes experience, with a decline in the numbers of 
large-scale organized pilgrimage groups  alongside an increase in individual and small 
pilgrimage groups (less than 10 people). The Head of English Chaplaincy at Lourdes, Fr. 
Brendan, indicates that only 18% of pilgrims coming to Lourdes today are part of large 
pilgrimage groups, with one of the largest national pilgrimage groups from Italy having 
decreased by 23%. From a business perspective, this raises organizational challenges because 
as has been RXWOLQHGSUHYLRXVO\/RXUGHVLV³DYDVWUHOLJLRXVFRPSOH[´)DUJXHV
and consequently relies heavily on large-scale pilgrimage groups in relation to the 
management of processions, religious services and general activities across the Sanctuary. 
This paper contributes by identifying how the challenge of changing patterns of 
pilgrimage can be addressed. Although many are aware of the objective Grand Miracle of the 
Lourdes pilgrimage experience (i.e., the apparitions and miraculous cures associated with the 
shrine), the mini-miracle is less familiar. Consequently, the word-of-mouth storytelling that 
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stimulates and spreads the mini-miracle narrative becomes a crucial driver in maintaining the 
consumption of the Lourdes pilgrimage experience. Lourdes, as a business institution, should 
capitalize on the word-of-mouth mini-miracles shared amongst consumers as a means of 
building and maintaining stronger networks and relationships within Catholic/ Christian 
communities at both the national and local level. The creation of a national but locally 
focused online forum where consumers of Lourdes can share their mini-miracle narratives 
would create useful word-of-mouth marketing and help to build resurgence in the larger 
pilgrimage groups. Although specific groups and churches run forums and blogs, no 
alignment currently exists between such groups and Lourdes as an institution. Such 
marketing activities would require careful management to avoid undermining the sacred 
nature of the experience, but such online forums may not only increase visitor numbers but 
would also have the added benefit of creating a supportive community that could enhance the 
well-being of its members, thereby avoiding a commercial emphasis.  
The social transformations Lourdes offers to young consumers generate further managerial 
implications. Given the life-long loyalty evident among pilgrims towards Lourdes, it is 
important to capitalize upon, and build a rapport with, this consumer group. Focus upon these 
consumers will provide the institution with a virtuous circle, not only because they are future 
consumers but also because their mini-miracle narratives will play a pivotal word-of-mouth 
role in drawing others to visit.    
As with any ethnography, our study is context specific and is not intended to offer 
generalizable conclusions. However, some similarities may exist across other religious 
marketplaces. FXWXUHUHVHDUFKVKRXOGIRFXVRQWKHVH³SODFH-directed marketplaces´6FRWWDQG
Maclaren, 2013) to explore if and how similar transformations of the self occur. 
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Name Age Occupation No of 
Times to 
Lourdes 
Individual or Group 
Interview 
Danielle 18 Student First Time Individual 
Frances 17 Student First Time Individual 
Brendan 73 Priest Lives in 
Lourdes 
Individual 
Kelly 35 Secondary 
school teacher 
6 Individual 
Lisa 19 Student 5 Individual 
Lilly 24 Primary school 
teacher 
7 Individual 
Miriam 25 Marketing 
Assistant 
11 Individual 
Matthew 22 Student 5 Individual 
Marie 54 Historian 50+  Individual 
Patricia 93 Retired 60+  Individual 
Paul 63 Secondary 
School teacher 
10 Individual 
Phillip 61 Business man 21+ Individual  
 
Pierre 40 Hotel Chain 
Owner 
Lourdes 
Native 
Individual 
Sr. Anne 37 Nun 8 Individual 
Garry 25 Secondary 
school teacher 
6 Group (with his brother Jacob) 
Jacob 27 Primary School 
teacher 
12 Group (with his brother 
Garry) 
Veronica 60 Retired 11 Group (with her husband 
James) 
James 63 Doctor 11 Group (with his wife 
Veronica) 
Christine 63 Retired 13 Group (with her friends and 
fellow pilgrims 
Kitty 66 Retired 10 Group (with her friends and 
fellow pilgrims 
Rachael 74 Retired 10 Group (with her friends and 
fellow pilgrims 
 
Table 1: Table of Respondents 
 
